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Introduction 
"There are now morc Christians in Africa than there are people in :-.lorth 
America." ! This is my favorite recent way to begin a teaching session on 
mission, a sermon in a church, or a Perspectives on the World Christian 
Movement class because it so clearly demonstrates the radical shift in the 
gravi tational "center" of Christianity in the world. When 1,200 delegates 
from around the world gathered at the Edinburgh \'Vorld Missionary 
Conference 100 years ago, there was only one delegate from Africa, and his 
was a last minute invitation.2 When delegates to the Edinburgh World 
Missionary Conference gathered this year they truly represented all parts 
of the world. The final gathering on June 6, 201 0, which was broadcast live 
on the internet,' closed with delegates singing, and dancing with African 
choirs and musicians. 
Our world, and not just our Christian world , is rapidly changing in 
unexpected ways. Anthropologist Rynkiewich has recently described 
the complex situation mission faces today: 
Finally, in a postcolonial, post-cold war world that seems to 
be overwhelmed by globalization, local intersections are 
emerging as sites of resistance that are constructed by 
migrants, refugees, transnationals, and diasporas. There are 
channels, centers, peripheries, and reversals in global flows, 
and these producc complex social settings where p eople 
exhibit multiple, shifting and hybrid identities. This decenters 
the "building blocks" of Western social sciences: personality, 
society, culture, and environment. Even history is contested 
from multiple perspectives, and theology is no longer sourced 
from within "the trad iti on," but rather from various 
standpoints. Social science and theology, the twin pillars of 
missiology, have been destabilized (the center is moving and 
the boundaries are falling), and we are poised to becomc all 
the richer for it4 
"We are poised to become all the richer for it" is Rynkiewich 's surprise 
ending to a description that would certainly perplex and possibly strike fear 
in many hearts. What exactly are the benefits of this decentering and 
contestation that Rynkiewich suggests? He insists " that we now live in a 
new earth, though it is not yet the one we are looking for," and that one of 
oLir tasks to join in mission in this "new world" is to "s trive . for perspectives 
that will allow as many voices as possible to be heard (a new Pentecost).'" 
This paper strives to add the voice of Turkana Christians living in the 
northwest corner of Kenya. 
Serving alongside Turkana brothers and sisters in Christ [rom 1999-
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2007, my wife and I have been privileged to share life and hear voices from 
a perspective that has rarely been heard. Equipped with the standard tools 
of mi ssiology (biblical s tudie s, lingui stic s, anthropology, critical 
contextualization) we arrived to find that even in the remotest part of the 
world , God was already at work and that li fe was going to be much more ad 
hoc than we ever could have imagined. At the outset, this paper parallels 
my personal progression in understanding the relationship between the Bible 
and missiology: from initially using the Bible to validate mission endeavors, 
to an increasing understanding of a missional hermeneutic of the whole 
Bible that views missio Dei as a metanarrative; from participating in the 
translatabiljty of the Gospel and contextualization, to the reception of the 
first translation of the text of the Bible in d1e Turkana language in the form 
of a book, which presented interpretive challenges. Through these progressions 
and ensuing challenges, a Turkana hermeneutical framework for reading 
scriplu re is observed. 
This paper proposes d1at an observed Spirit-led Turkana bermeneutic 
can be considered as bo th a critical and Mlid process for interpreting the 
Bible. Furthermore, in view of tbe fact that standard western exegetical 
methods have been "decentered" and are no longer evaluated as having 
universal priori ty over other hermeneutical processes, mi ss iological 
opportunities now exist in the possibili ty of intercontextual sharing of 
hermeneutical processes for "reading" the Bible. Just as Turkana Christian 
interpretations of scripture would benefit from engagement in a more 
historical-critical approach, North American Christians would benefit from 
a more communal extispicic approach, with tbe possible outcome of the 
blessing of an ontic expansion of God as revealed through the scriptures. I 
argue that we will first need to be honest about our tendencies toward 
eclectic diversity and the fear of relativism in order to fully benefit from 
this intercontextual sharing. Finally, three practical locations for the 
application of intercontextual hermeneutics are suggested. 
While the church in the West may recognize that a shifting and decentering 
is occurring, we still cling to our structures of power and tbus, the priority 
of o ur own interpretive frameworks wben we approach scripture. It is only 
natural that Christians in any context would give priority to the frameworks 
that hold the most significance for them. The issue at hand is how we will 
respond to the interpretive frameworks of others. 
My miss ionary inclination is to want to listen to what other people in the 
world think about God, and I am especially apt to want to bear what followers 
of Jesus Christ have to say about the Bible as they read it. We must seek to 
li sten and learn from our brothers and sisters in Christ from differen t parts 
of the world. Not becanse tbe center of Christianity has shifted or because 
others should automatically be given priority in their interpretation of 
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scripture merely because they are "other" or poor or oppressed. But simply 
because we need to seek together, for "we are poised to become all the 
richer for it." 
From Biblical Basis to Basis of the Bible: A Missional Hermeneu tic 
How do missiologists use the Bible? My graduate seminary miss ion 
professor, Charles Taber, often chided us s tudents of miss ion, and 
mi ss iologists in general, for poor use of the scriptures: 
It seem s to me a dismaying fact that, at least since the 
beginning of what Latourette called " the Great Century" of 
Protestant missions, missiologists have far too often used tb e 
Bible in nai·ve and superficial ways . Miss io logists have [00 
often lacked a solid grounding in tbe scho larly methods of 
Bible study, causing tbem not infreguently to be guil ty of 
grotesgue barmonizations, of taking texts out o f context, of 
proof-texting, of ad hoc and ad hominem exegeses, and especially 
of reductionism.' 
Taber suggests that mucb of this poor use of tbe scriptures in mission is a 
conseguence of the increasing disconnect between the disciplines of biblical 
interpretation, theology and missiology. Biblical studies grew to be an internal 
endeavor of the church separated from the external natu re of mission. 
Thus, in most institutions, mission courses became something that were 
added on to the seminary curriculum and could possibly even be found in 
a separate "school" with its own faculty. 
Yet, as missio logy continues to struggle with its identity in the worlds of 
theology and biblical interpretation, there is an increasing tide of botb 
mission-focused biblical scholars and biblically-focused missiologists who 
do much m o re than highligh t the few commonly guoted "Great 
Commission" mission texts. Instead of relying on small fragments of the 
scriptures to provide a biblical basis for mission, more recent works have 
successfully brought together the whole story of scrip ture to por tray it as a 
unifying missionary text. Some of these have included Christopber J. 1-1. 
Wright, (2006), Kostenberger and O 'Brien (2001), and D ean Flemming 
(2005), in which renowned biblical scholars are no longer merely pulling 
out proof texts from tbe Bible to support tbe missionary task, but are at 
long last "consider[ing] the vcr y structure o f the whole biblical message," 
which Johannes Verkuyl prophetically pointed to in 1978 as a deficiency in 
miss iology that needed to be addressed 7 
Even beyond th.i s, some scho lars now argue t11at the Bible is not only 
seen correctly as a mi ss ionary document describing the missionary God 
who is seeking reconciliation with the whole world , but as a text that is 
dependant on the mission of God, or missio Dei for its very existence and 
interpretation. That is, without mi.r.rio Dei, there would be no reason for the 
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scriptures to exist. The scriptures themselves were born out of God's mission 
to the world. The late African theologian Kwame Becliako explains: 
Certainly, what we regularly understand as the theology of 
the New Testament is inconceivable apart from the cultural 
cross ing from the Jewish world into Hellenistic culture. In 
fact, it is possible to describe the books of the New Testament 
as the authoritative documents ill ustrative o f the major 
mission activity of the apostolic era; without that mi ssion 
activity, the books and the theological teachings they have 
imparted to succeeding Christian generations would not exist.s 
In Canon and Mission, H. D. Beeby further suggests that if biblical scholars 
can begin to see the canon of scrip ture as a unified whole, we will find that 
" the whole Bible seen as a whole points us to mission.'" Beeby offers several 
model s for looking at the whole canon as a unified narrative that undeniably 
leads us in to mission. No matter which model one uses to formulate a uni ty 
of the scriptures, Taber proposes that the mi ssiological theme will 
undoubtedly present itself: 
1f one sees the unity of the Bible Christologically, who is this 
Christ if not the eternal Word communicating God's grace to 
a lost world? If ecclesiology is the focus, one is obliged to 
no tice that even in its most ecclesiocentric and triull1ph aLi stic 
versions, it is salvation that the church dispenses as its central 
function. If one opts for the eschatological motif, what is 
God's coming future but the restoration of humanity and the 
cosmos to himself? The same possibility obtains for every 
other possible formula that 1 know of. I invite you to test the 
hypothesis yourself1o 
Scripture was formed in the context of G od's mission. T his understanding 
rightly compels us to place priority on a missionary hermeneutic of scripture 
that considers God's mission as the unifying theme and "combines the 
conceptual with action." ' l 
This is the nature of a missional hermeneutic as recently developed and 
espoused by George Hunsberger and the Gospel and Our Culture N etwork. 
A t both the SBL and AAR meetings in the fall of 2008, Hun sberger, 
coordinator for the GOCN, presented an articulation of the four main 
streams of thought from within the GOCN as to what defines a missional 
hermeneutic. First, " the jrarrlf1wrk for biblical interpretation is tl1e story it 
tell s of the mission of God and the formation of a community sent to 
participate in it." Second, " the aim of biblical interpretation is to fulfill the 
equipping purpose of the biblical writings." Third, "the approach required 
for a faithful reading of the Bible is from the missional loca tion of the 
Christian community." Fourth, "the gospel functions as the interpretive 
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!!Iatrix within which the received biblical tradition is brought into critical 
conversation with a particular human context."12 
The GOCN presentations of a missional hermeneutic give full body to 
Taber's, Bediako's and Beeby's earlier descriptions of missio Dei as the primary 
hermeneutic for understanding scripture. Not merely the theme of scripture, 
mission is now presented as the framework for interpreting scripture,ll with 
scripture understood to have been written with the intentional aim of forming 
a community for mission, 14 a community that approaches scrip tural 
interpretation for the purpose of participating in God's mission in the local 
context,IS and finally, a missional hermeneutic provides an interpretive lJIaln>: 
for engaging all human contexts with the Good News of Jesus. ](' 
In sum, while we recognize that missionaries, long before there was 
such a specialized field as missiology, have always used the Bible as the 
basis and motivation for mission, we admit that many missionaries and 
missiologists have on occasion been poor biblical scholars. Even so, a shift 
has taken place, and is occurring even popularly in western Chri stian 
commun ities, l7 in that the Bible as a whole is seen and interpre ted as a 
missionary document. That is, the Bible reveals to us God's mi ssion 
throughout all time and call s us to be participants in that mission. Thu s we 
find that mission, and most specifically lJIirJio Dei, provides a metanarrative 
fra mework for understanding all of scripture. While theologians may have 
previously said that missiologi sts were merely reading the Bible through 
the lens of mission we now find biblical scholars and theologians, untrained 
in specialized missiology, per se, writing important missiological works, " 
missiologists writing timely theological works," and even a mi ssiologist wirh 
an Intercultural Studies PhD, Tite Tienou, becoming dean of the school of 
theo logy at Trinity Evangelical Divinity School. 
Translate, Contextualize, and then, Let the Spirit Lead 
While a missiona! hermeneutic elucidates missio!ogical illterpretatioN of 
scripture, translation would be the key descriptive of missiological me of 
scripture. For the followers of Jesus, participating in lvErsio Dei has always 
re'-juircd some form of trans lation. From the very beginning of th e 
incarnation of Jesus, the idea that God's message through the person of 
Jesus could be en fl eshed in a particular human context has been the basis 
of translating the good news in every context. This has often been a point 
of contention in the church, as displayed by the Jeru salem Council in Acts 
15. The ques tion then was whether or not Gentile believers needed to 
become Jewish in order to be saved through Jesus. For many people, this 
was not a question at all; the believers were being taught, "Unless you are 
circumcised according to the Law o f Moses, you cannot be saved."211 God 
had to change their understanding. "I-low much must someone become 
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like me in order to be a foll ower of Jesus Christ?" remains a central question 
in the mission of every church in every context. 
As missiologists, we believe that Good News is translatable into every 
context and that the universal can be grasped in the particular. African 
theologian Lamin Sanneh provided us a foundational articulation of the 
translatability of the gospel message based on the incarnation of Jesus in 
his 1989 book, Translating the Message. While much has been said about the 
negative colonialist tendencies of missionaries throughout history, Sanneh 
suggests that the very act of translating the scriptures worked to subvert 
those tendencies. While churches and missionaries have often attempted to 
confine the Gospel of Jesus to a gospel on their own terms, as when some 
Jewish believers required the Gentile believers to first become Jews to follow 
Jesus, the act of translating the scriptures into indigenous languages confirms 
that the Gospel could be received and lived out in all)' specific contextual 
reali ty.21 
Bediako reiterates Sanneh's perspective: 
\'qhile the type of mission theology that was brought from 
E urope and transmitted to Africa required that African 
Christian convictions be shaped, determined and established 
without reference to, or at worst in contradistinction to, the 
inherited cultural heritage, rather than in fruitful, positive 
engagement with it, in actual mission practice there was one 
major element that acted against these presumptions, and that 
was Bible translation. T he Scriptures in the mother tongue 
thus enabled the experience of reality of African peoples and 
their apprehension and expression of truth to be connected 
to the actuali ty of the Living God.22 
Translation of the scriptures by missionaries was a recapitulation of the 
truth of the Incarnation, that God is with us, and in the nineteenth and 
twentieth centuries, translation of the scrip tures became an important initial 
step in mission. 
When my wife and J arrived in northwest Kenya in 1999 fo r our fIrst 4-
year term, we found that the entire Bible, which a translation team had 
worked on for nearly 20 years and had completed 3 years earlier, was yet 
unprinted in the Turkana language. There were small pamphlets of the 
Psalms, the Gospel of John, the book of Genesis, and a recently printed 
test edition of the New Testament in the Turkana language. The translation 
of the entire Bible, which was supported by the International Bible Society 
through the local Bible Society of Kenya, was ready for publication, but the 
BSK was unwilling to publish for fear that they would lose money on the 
printing, based on the knowledge that there were few literate Turkana. 
Along with learning the Turkana language and planting new churches 
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along the north end of the Kerio Rive r, acquiring a printing of the entire 
Bible in the Turkana language became one of my major goals for our first 
term. I remember sitting across the desk from the General Secretary of the 
BSK in Nairobi, negotiating terms for the long awaited printing of the 
Turkana Bible. "\X7hat is needed to begin printing the Turkana Bible?" I 
asked too directly. After drinking a cup of chai together, the General 
Secretary revealed the issue to be one of funding. I was ready to offer 
whatever it would take to finally have the Bible printed . Our mission was 
even prepared to purchase the translation from the Bible Society and publish 
the Bible ourselves. In the end, such drastic measures were unnecessary. All 
we needed to do was guarantee that we would purchase at least half of the 
Bibles in the initial printing and pay a 50% deposit on that order. The funds 
came readily from our churches in America- who wouldn't want to support 
the very fir st printing of a Bible in a new language? 
It was a beautiful day, nearly one year later in 2001, when the boxes of 
newly printed Turkana Bibles arrived. As a mission, we now had 2,000 
complete Turkana Bibles available for our use and di strib ution . In 
anticipation of the Bible eventually being available to the Turkana, our 
missionary team had placed a high priority on literacy since the mid-J980s. 
This fit into our overarchingvision for the min.istry in Turkana: To plant a 
mature, reproducing church in Turkana. A significant portion of this vision 
would be accomplished through church leaders in every church that could 
read the Bible in their own Turkana language. One of our missionary 
teammates even had the fuUtime role of coordinating our literacy program, 
which worked in conjunction with Literacy Evangelism Fellowship in KenyaL 1 
By the end of our fir st term in 2003, many Turkana church leaders had 
learned to read their own language, many others were learning, and every 
woman and man in the churches who could read had their own copy of the 
Turkana translation of the Bible. 'Mission accomplished!' Or so we naively 
thought. Unleashing the vernacular Bible quickly aroused many questions 
and opportunities, as missionaries and the few bilingual church leaders no 
longer had control over the canon of scripture being read and taught. The 
"unintended consequences" of difficu lt ques tions began to arise.24 "Where 
does it say in the Bible that polygamy is wrong?" "Why did so many of 
God's followers in the O ld Testament have more than one wife?" "Why 
does the book of Hebrews call Jesus "the Great Witch-Doctor")" Then 
the women in the churches started wearing head coverings in worship. Not 
long after that, church leaders began to teach that women who had given 
birth must follow certain regulations before they could return to church 
again. T hese and other complications started to arise from T urkana 
Christians reading the Bible. These were all questions and situations for 
which my seminary education did not prepare me. 
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While mi ss io logy h as accepted a ver y well d e fin ed critical 
contextualization process, developed by anthropologist Paul Hiebert, for 
evaluating beliefs, rituals, stories, songs, etc. in which an evaluation to accept, 
adapt or reject a practice is ascertained in the light of scripture,2S my 
experience has been that missiologists have not developed a very well defined 
hermeneutical process for understanding scripture from within specific 
contextual realities. It is plainly expected by Hiebert that a hermeneutical 
community, composed of both etic missionaries and emic Christians will 
come to an agreement on what the Scriptures say. If complications and 
contradictions do arise in the ways scripture is being interpreted, " they must 
be resolved by further examining the scrip tures."26 
Hiebert, who offers such a detailed process for critical contextualization, 
simply instructs the missionary that the ftrst task of mission is translation 
of the Bible and the second is " to train Christians to read and interpret the 
Scriptures in their own cultural contex t."27 Finally, Hiebert offers his key to 
training Christians how to read and interpret the Scriptures: 
Although we are deeply persuaded about our own theological 
understandings, we recognize that the Holy Spirit is at work 
in th e lives of young believers, guiding them in their 
understanding of th e truth '"' 
Thus, the hermeneutical key for Hiebert is the guidance of the Holy Spirit, a 
common theme among other missiologists as well. Before I-Iiebert, one of Roland 
Allen's harshest criticisms of the racism evident in missionary practice stated: 
we believe that it is the Holy Spirit of Christ which inspires 
and guides us: we cannot believe that the same Spirit will 
guide and inspire them. We believe that the Holy Spirit has 
taught us and is teaching us true conceptions of morali ty, 
doctrine, ritual: we cannot believe that the same Spirit will 
teach them.29 
Allen ends with his positive affirmation of the truth that "the Holy Ghost 
is given to [all) Christians that He may guide them, and that they may learn 
His power to guide them.""" Even Taber, my strict mentor, relaxed his 
structured approach when it came to indigenous interpretation of the 
Scriptures: "the Bible does not need to be protected by a 19th century 
philosophical scaffold; it just needs to be turned loose;" and then reflecting 
on his role in interpretation, "the national church was capable of being guided 
by the Holy Spirit using the scriptures."3! 
Thus, while mission often begins with the translation of scripture, and 
this translation is a key image fo r understanding the translatability of the 
Gospel of Jesus into every context-tran sla tion of the text is not enough. 
Beyond mi.r.rio Dei as the interpretive key for understanding scripture, beyond 
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translation and translatability, beyond critical contextualization, there is 
another layer of Spirit-led interpretation that is found in every context. 
Extispicic and Exegetical Reading of Scripture 
How does one define 'exegesis'? Etymologicall y, 'exegesis' is literally a 
reading or interpreta tion that emerges (gesis) out of (ex) a text32 In terms 
of exegetical readings of scripture, biblical scholar James D. G. Dunn has 
described the process of biblical exegesis as one in which scholars are 
"concerned to uncover the meaning of the tex t in its original setting and 
significance."" For Dunn, this is not simply an academic exercise but a 
hopefu l action, one that enables the exegete to begin with the "particular 
Word-of-God force of the text in its original context" so that "the Word of 
God may speak with. specific force ro the different and diverse needs of 
today."" This is the ideal that guided me as I researched and wrote my first 
exegetical paper as a second year Greek student in my undergraduate studies. 
I was taught that if I implemented the hermeneutical tools passed down by 
Dunn, McKnight, Metzger, et aI, I would be able to uncover the initial and 
primary significant interpretation of any text in the Bible and find appli cation 
for that true interpretation today. 
Throughout A frica, much of the legacy of the mi ssionaries in the 
missionary-initiated churches is that Christians are referred to as "readers" 
because of their emphasis on literacy and rcading the scriptures. 35 Yet o ften, 
as is the case in Turkana, the vocabulary for " reading," "s tudying," "taking 
classes at school" is non-existent in the language of oral peoples. Loan 
words are instead borrowed from o ther languages to describe a "reader." 
The words llsed in Tmkana for this category are a Turkanized form of the 
Swahili root for realling, "soma." As a missionary who had studied exegesis, 
1 was concerned that simply calling study of the Bible "reading," especially 
in the form of a fo reign loanword, was not sufficient enough to carry the 
weight and importance of the exegetical process. But a concise alte rnative 
did not immediately present itself. 
One day however, wh ile preparing to ea t a traditional Tmkana goat roast, 
I noticed that the elders were having a heated debate while looking at the 
intestines o f the goat we were about to consume. I inquired as to what the 
men were do ing and was informed that they were looking at the intestines 
and interpreting the meanings in the patterns of the veins, spots, and 
diffe rent colors that were present, in order to discern the best p lace to take 
the animals for grazing. 1 have since then come to learn that this practice is 
common among pastoralists in Africa, and was popularly practiced in the 
Ancient Near East." Religiolls scholars and anthropologists use the term 
extispicy to specitlcally describe the practice of divination by "reading" the 
intestines of an animal as one might read a map to discern answers to 
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questions often related to the animals and the land." However, the Turkana 
didn't horrow a Swahili loan word for "reading" the intestines. Instead, 
they used a verb I had never heard before, a word that means to look at 
something with the intention of fInding knowledge, akiselllere. The "aha" 
moment arrived; I had found my word for the exegetical study of scripture 
in Turkana. 
Without much thought or discussion, we began to use tllis new word at 
the Turkana Bible Training Institute whenever we referred to serious study 
of the scriptures as differentiated from routine reading of the scriptures. 
The usage was accepted and is still used today in the same way nine years 
later. Turkana pastors come together and examine the "intestines" of the 
scriptures together, seeking the guidance of the Holy Spirit in finding 
interpretations from the different themes, voices and stories that apply to 
living as a follower of Jesus in Turkana today. This is how a western 
missionary has forever linked "exegesis" of the scriptures with extispicy, a 
common divination practice in Turkana traditional religion. Thankfully, and 
unbeknownst to me at the time, extispicy in Turkana is done popularly and 
is not a practice reserved for the official cliviners or traditional religious 
practitioners. 
However you may feel about the propriety of using extispicy as a dynamic 
equivalent of exegesis without properly following a Hiebertesgue critical 
contextualization model," J simply present tllis case study as a basic example 
of how people from different realities and epistemological frameworks will 
understand and describe what is happening when someone reads the Bible 
in contrasting ways. In Turkana, there is an implicit connection between the 
natural world, people as actors in the natural world, and the map that the 
intestines of a freshly slaughtered animal reveal. Thus, reading the Bible 
extispicicly means that God has placed a map in the scriptures that we can 
open up and examine in community, revealing direct connections with our 
actual daily lives. 
Different Interpretive Frameworks for Understanding 
This issue is much more than mere word play or semantics; it is 
intentionally taking into consideration the different ways in which the realities 
of people are shaped by their "webs of significance."'" As the descendents 
of Gutenberg, in our western world of books and magazines and e-readers, 
it is assumed when you hand someone a book that they know what it is and 
they know what to do with it. Yet I would argue that there are very different 
meanings and understandings circling the event of someone being handed 
an English translation NIV Bible in Wilmore, Kentucky, USA and the event 
of someone being handed a Turkana translation Bible in Loupwala, Turkana 
Central, Kenya. This crazy idea that "the Word made flesh is now a book 
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that I can sit and read and understand on my own" is not a universal concept. 
i n contextual realities where God works through nature and people (both 
liv ing and dead), where wisdom and knowledge are passed from person to 
person through activity and story, and where books do not exist, handing 
someone a Bible with the instructions, "read this to know the will of God" 
is nearly incomprehensible. 
It is instructive for those of us enamored with books to be reminded by 
Leslie Newbigin that it is of "great positive significance that Jes us did not 
write a book to record in unchangeable form the revelation which he 
brought."40 This means that every context that is touched by the "secret" 
of Jesus must engage in " debate and struggle and difference of opinion 
about how to interpret the secret in new situations."4) This is considered to 
have positive significance by Newbigin in that we are always required to 
re fl ect on tIliHio Dei through Jesus as "a matter of faith and neyer o f 
induhitab le knowledge."42 There is freedom for people in each context to 
reflect on the Good News of Jesus from within their own interpretiye 
framework. 
One recent model that has been presented as a way of understanding 
these existential epistemological and interpretive differences is the oral-
learner/ literate-learner paradigm. One of the clearest recen t voices for 
understanding how oral-learning preferences can aid our participation in 
tIl/ssio Dei is that of missiologist \V/. Jay Moon. Tn a recent article, Moon 
describes some of the different ways oral and literate learners approach a 
process of Christian di scip li ng: 
Di scipling for literates is often dependent upon written 
materia ls covering abstract categories that dissect and 
systematize scripture for individual learning. While this is not 
wrong, it is not enough for oral learners who prefer more 
concrete, relational harmonizing that connects the past to the 
present in a corporate retrospection that unites people and 
aids memory recall." 
Moon compels us to consider that a systematic dissection of scripture, 
especially for individual faith and learning, is not effective for Christian 
discipling among people who have an oral learning preference. His insight 
that " the oral learner prefers the concrete and relational knowledge that is 
experienced in the daily issues of life"44 could help us ask deeper questions 
about the very models of biblical interpretation we assume to be universal 
in nature. While other missiologists focu sed 011 orali ty may overstate their 
case, with strict categories that make it sound like oral learners can't learn 
in literate ways, and non-oral learners can't learn from stories, their main 
point, like Moon's, is grounded in the reality that people not only have 
different learning preferences, but di fferent ways of interpreting the world"\ 
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It would be presumed that the Turkana, with no written text before the 
translation of the Bible, have a preference for oral learning, as Moon 
describes. As 1 hand a Bible to a Turkana church leader I am reminded of 
the Bibles and books I have received as a literate preference learner: the 
Bible my father gave me when I was baptized, a collection of Shakespeare 
plays that was given to me when I g radu ated from high school, the 
commentaries given to me when I finished seminary, a W hat to Expect When 
You Are Expeding book when my wife was pregnant. But what is the Turkana 
church leader thinking of when I hand him or her a Bible? Is she reflecting 
on a time when the local diviner gave her motber a powerful stick that sbe 
then sewed into a small leather pouch on a necklace and wore for years to 
protect her from illness? I s he thinking of the small shields that all Turkana 
used to carry around with them for protection from tbeir enemies, tbe 
Pokot? Are they thinking of the power that seems to come to the miss ionaries 
who carry these books around and the possibility of now receiving great 
wealth and power through their own possession of this book? 
Furthermore, does the physical, material presence of the Bible, the 
medium of "the Word" matter? It's difficult to find any discussion of this 
in the academic literature because the form of the Bible we have, the actual 
book, is accepted as " normal" media. And most of us now have Bibles that 
present no specific form at all; they are virtual, available to be read in an 
instant through a multitude of elec tronic devices. Is meaning assigned to 
an object by its medium and material composition? While Marshall McLuhan 
may have overstated the point when he declared that "the medium is the 
message,"46 the truth is, we rarely reflect on the ways that meaning is shaped 
by medium, especially when the medium is a printed book. 
As an aside, let me attempt a few preliminary questions regarding the 
medium of a printed book in Turkana that contains the message of the 
\X'ord o f God. Turkana is a context where written lanf,'1lage has only existed 
for 25 years and where objects from the natural world, especially pieces of 
wood, either blessed by a diviner or brought from a sacred location not 
only have meaning, but spiritual power manifested in the physical world. 
What is the meaning of a book brought by missionaries, with a material 
composition of all foreign (non-Turkana) materials? Are Bibles printed in 
Asia on the most cost-efficient materials possible, with plastic covers, the 
best medium for presenting the Word of God in this context? Would a 
Bible somehow hand-made in Turkana 'Wi th locally available materials present 
a more holistically contextual understanding of the translatabili ty of the 
Good News in Turkana? While these are interesting questions that T hope 
someone will at some time engage, these questions clearly exceed the scope 
of this paper. T only ask them to again point Out our own assumptions 
regarding the universal nature of the ways in which we interpret Scripture. 
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In Turkana, I have seen the physical medium of the Bible, the book 
itse lf, used as an amulet to shield one from curses and illness by pl acing it 
under the head willie sleeping at night; used as a ta li sman in a retail store 
for bringing success to the business; and used as strong medicine through 
touch to remove sickness from an individual. And these are just a few of 
the interpretations and uses o f the Bible before it is even opened. This is 
where the joy of mi ss io logy begin s, in connecting epistemol ogical and 
interpretive fram eworks found in many changing and multi-faceted realiti es 
with God through the person and message of Jesus Christ. 
Articulating an Extispicic Turkana Christian Hermeneutic 
From the previous sections of this paper and my experi ences in T urkana, 
I would suggest that a Turkana hermeneutical approach ro scripture is \'ery 
diffe rent from a western historical -critical or literary approach, but it is an 
approach that is very consistent with a Tutkana contextual framework. One 
example will su ffice: when Turkana church leaders came toge ther each \'ear 
at the Turkana Bible Training Institute to "exti spicate" Paul's letter to the 
Galatians, I observed a number of di fferences in hermeneutical approaches 
from my own exegetical study of the same lette r while attending seminaryr 
First, the text of the letter was repeatedly read out loud, in its entirety, in 
the Turkana language. Second, Paul's use of an O ld Tes tament story as 
allegory was no t confusing to the church leaders. T hi rd, the theme of seeking 
to attain righteousness through the Law was immediately connected to the 
"law" and "traditions" of Turkana through which a Turkana man or woman 
attains full, respec ted personhood. Fourth, "extispic)," took place in the 
midst 01" communal worship; teaching would begin and end with, and be 
interrupted by worship in the form of songs, prayers, stories, and the sharing 
of dreams. Finall y, the participants memorized passages of scri pture 
would be used for teaching in their local churches. 
From these observations, which are by no means a complete list, we can 
begin to scratch the surface of a contextual Turkana hermeneutical approach 
to scripture, I would describe the hermeneutic as cOll1tlJlltlal, engaging and 
unders tanding the spoken tex t with exirtential issues, ac ti vely seeking and 
open to Spirit-led revelation s and interruptioll.f at any point, engaging th e 
text in a cyclical, non-linear manner, and pointed ly unconcerned with 
historical, literary, or text critical issues. 
Tn much the same way that the old men at a goat roas t extispicate to 
seek answers through dialogue, with the willingness to hear each other's 
reading of the intestinal map, a Turkana hermeneutical approach is inherently 
COIf/ll/lIl1al. Interpretations of indiv icluals are contested alongs id e the 
interpretations of others. This communal sharing of interp retations and 
see king validation through consensus also occurs in the traditional 
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interpretation of dreams, in which one person shares a dream in as much 
detail as possible and others respond with interpretations after careful 
listening. A communal hermeneutical approach to scripture requires listening 
carefully and offering to the community, in vulnerability, the interpretation s 
that present themselves. T he sharing of interpretations does no t occur only 
in a classroom, but can occur during prayer, during meals, or even in the 
midst of singing and dancing. 
Extispicy in Turkana seeks to answer questions concerning the lives of 
pastorali sts. Where is the best place to water the Are the animals 
getting enough of the right kind of food? What effect has raiding had on 
the health o f the animals? Are the young shepherds taking the animals to 
graze in the places they are supposed to be taking them? These are existential 
questions related to the very livelihood of pastoralists. In Turkana, there is 
not a "magic" power whjch is sought through ex tispicy, but rather a very 
real belief that there are natural on tological connections between the trees, 
the land, animals and people that will reveal themselves through examination 
of the intes tines of an animal that has lived on that land. In similar fa shion, 
Turkana church leaders read the scriptures expecting that th e Creator has 
placed a map that will directly connect with the Turkana exi.rtentially here 
and now. In a Turkana hermeneutical approach, the hearing of the scriptures 
should immediate ly connect with everyday life. 
Connected with this expectation that existential interpretations will 
become readily apparent, it is not considered unusual for an interpretation 
to interrupt the present communal activity. Just as extispicy occurs in the 
context of a meal, in terpretations that present themselves from scrip tllfe 
could be presented at any time in worship. At any point the Holy Spirit can 
interrupt an event, song, prayer, teaching, meal, even sleep, with a revelation. 
That is, in a Turkana hermeneutic, Spirit-led revelations are expected and 
welcomed, even as interruptions. Finally, an extispicic Turkana hermeneutic 
is cydiml as characterized by the continual rereading of the tex t and the 
continual renegotiation of the interpretation through revelation. Because 
interpretation is expected to be existential , the same text may reveal new 
interpretations when reread. 
Recognizing An Extispicic Turkana Christian Hermeneutic as 
"Critical" and "Valid" 
What is a "critical" method of interpreting scripture, and how do we 
know which methods are va lid and which are not? Is an extispicic Turkana 
hermeneutic "critical"? I s it a va lid hermeneutic? If it is valid within the 
Turkana context, can it also be valid outside of the Turkana context? These 
are thorny questions, but questions that this paper seeks to answer. 
First, what do we mean by a " critical" method of biblical interpretation, 
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as in " hi storical-critical"? Gerald West, a South African biblical scholar and 
mi ss iologi st who ha s spent mo st of hi s academic career stud ying 
intercontextual hermeneutics and seeking to activate li ving models of people 
from different contexts reading the scriptures together, has provided specific 
insight into this quest jon of "critical" reading of the scriptures:" For \vbt, 
a kev issue in the di scussion begins with "whether the academic adJecti,-e 
'critical' belongs to the west.""" 
West often uses the adjectives "critical" and " pre-critical" to differentiate 
between the hermeneutics of academically trained readers of the Bible and 
untrained "ordinary" lay readers of the Bible. Tn our common usage, the 
word "critical" can denote the "structured and systematic Lluestioning" of 
just about anything. Thus we find "critical reading," "critical thinking," and 
the epistemological category of "critical reausm." Each of these terms is 
prefaced by "critical" to indicate a structured and systematic wm' of 
approKhing reading, thinking and reali sm (as opposed to na'ive realism) . 
Any self-respecting professor's syllabus will at some point sta t·e one of irs 
objectives as, "to develop criti cal thinking in. "whatever the focused area 
o f study might be. In biblical studies, "exegesis" has come to mean a 
"critical" reading of the text, a structured and systematic questioning of 
the text. The systematic questions in our western tradition of biblical studies 
include: "historical -critical, socia-historical, literary, semiotic, and others." '" 
Ordinary non-critical, or as West calls them, "pre-critical," readers wi ll ask 
ljucstions of the text, but nor in these academic structured and systematic 
\vays. 
West notes that in recent years there has been a proliferation of "crincal" 
ways to read the Scriptures: reader-response criticism, autobiographical 
criticism, deconstruction criticism, and post-colonial criticism, to name a 
few. If all of these are now seen as critical ways to read the text, certainly 
there could be room for inclu sion of an African traditiona l hermeneutic 
that is also "critical" in that it asks structured and systematic lluestions 
from within a specific reality. 51 If it is possible to observe themes ami patlerns 
in an extispicic Turkana hermeneutic, as I have done above, could we not 
then call this hermcneutic "critical" as it appears to ask clucstions in systematic 
and structured ways? 1 believe we can, based on those structured themes and 
patterns. But, even if a hermeneutic is identified as "critical," how do we 
decide if it is "valid?" 
Taber approaches the question, "\1Vhose hermeneutic is 'orthodox'," by 
beginning with the difficulties surrounding the hermeneutical variations 
fou nd in our own New Testament." The writers of the New Tes tament 
sometimes used Old Testament passages in ways that seem to imitate rabbinic 
hermeneutics, following methodologies that we would tOday condemn 
because they 'take passages out of context.' Taber recogni%es our 
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inconsistency: 
In other words, today we radically r e ject rabbinical 
hermeneutics of the first century; on what grounds? ... The 
fact of the matter is that what they considered proper 
hermeneutics was part and parcel of their cultural heritage, 
while what we consider to be proper hermeneutics and 
exegesis is part of our western cultural heritage.53 
Furthermore, if we can reject a hermeneutical approach that is actually 
used in the New Testament: 
a really disturbing question presents itself: If we can. adopt 
a style of hermeneutics which differs radically from that used 
by biblical writers in their time-why can't people in other 
cultures do the same thing? ... If we want to insist that our 
approach is universal, we must justify the claim: what is it 
that might give our particular style transcultural validity? Why 
should we be in a privileged position?S4 
If we take this leap of faith and agree that Christians throughout the 
world, through the Holy Spirit, are able to interpret the scriptures both 
critically, that is, in structured and systematic ways and validly, from their own 
frameworks, however di ssimilar those frameworks may be from our own 
inherited and culturally constructed frameworks, should we not be able to 
learn from each other in practical and authentic ways? 
Moving Beyond Eclectic Diversity and the Fear of Relativism 
Tb ere is a tremendous opportunity for tbe cburch in all parts of the 
world if we can begin to see other hermeneutical approaches to scripture 
as not only va lid for particular contexts, bur as opportunities for learning 
more about ourselves and about God's mission in the world. This paper 
seeks to acknowledge the possibilities for rich learning opportunities from 
Christians in differing realities. Theologian Stephen Bevans affirms my 
optimistic outlook for unity in diversity: 
Rather than a bland uniformity, Christianity is endowed with 
a dynamic that moves toward unity through a rich diversity 
Only if every group in the church is included in its particularity 
will the church be able to be truly the church. Only as the church 
enters into serious dialogue with every culture can it be a 
witness to the 'Pleroma' that is Jesus Christ (Bevans 2004: 15). 
The universality of the church is to be found in a dynamic particularity. As 
the church becomes more and more particular in its contextual realities, the 
question nevertheless remains: \X'hat can hold the church together in all its 
particularities? T note that Bevans is optimistic, because hi s vision is an 
ideal that is frequently absent in the church. Too often, it is the particularities 
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of dominant realities that have controlled theology and the interpretation 
of scriptures, As \'Vest's work points out, hermeneutics have been used by 
those in power "to condone and justify injustices and burdens p laced upon 
people at the margins, while on the other hand, western theologians and 
church leaders have looked at Majority World theologies and interpreta tions 
o f scripture, not with sincere dialogue or opportunities for learning in mind, 
but with an eclectic view; that is, as collectors of the exotic to be set on 
display, but not as wisdom that has potential for transformation of multiple 
faitt; communities, 
I believe there are two perspec tives that ac t as o bstacles to th e 
opportunities that exist in recognizing other contextual hermeneutics as 
both critical and valid . These obstacles need to be addressed before we 
look to the opportunities. The first, as I have already begun to describe, is a 
surface level acceptance of all things " multicul tural" and "exotic" with no 
true recognition of the potential for learning from the other. I identify this 
as eclectic dive rsity. E clectic dive rsity is bo rn out of an altru istic beli e f in 
multicu lturalism and the academic acceptance of plura li sm, bu t lacks 
significant relationship with the other. Two images wi ll help us better 
understand eclectic diversity. 
First, Stanley Fish has called this sort of plurali sm a "boutiCjue 
multiculturalism" in which the ideals of pluralism are rarely played out in 
actual interaction with the otherY T his sort of eclectic diversity is known 
"by its superficial or cosmetic relationship to the objects o f its affection" and 
"is the multiculturalism of ethnic restaurants, weekend festivals, and high 
profile flirtations with the other" stopping short of involvement and 
relationship that calls into ques tion one's own belief system or "canons of 
civili zed decency."" 
The second image is that of the eclectic coffee ho use, a comfortable 
meeting place in which we are connecti ng with the world, but only on our 
own terms. 57 This image is especially revealing in the popularity of short -
term miss ion trips in the North American Church. \'{!e become collectors 
of bits and pi eces of culture and th eology and shorr-term re lationships 
as we easily travel around the world with our dark blue passports. The 
eclectic co llec tor learns fro m the bits and pieces, bu t only as much as our 
level of comfort will afford. While I may enjoy Kenyan Blue Mountain 
coffee ton ight, I'll likely try something different tomorrow, maybe from 
Java, maybe from H onduras. In economic terms, I am consuming the 
reified and then commodified fragments of the exotic. 58 In the end I fin d 
that T have only sipped from " the other" for my own en joyment, while 
relaxing in the comfortable eclectic atmosphere of the coffee house. I s 
eclectic divers ity the way we interact with other va lid and critica l 
hermeneu tical approaches to Scripture? 
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1 identify the second obstacle to the opportunities tha\ exist in recognizing 
other contextual hermeneutics as both critical and valid, as a fear, sometimes' 
healthy, but most often exaggera ted, that recognizing truth in another 
perspective will turn you into "something evil" called a "relativist." This 
obstacle is the fear of relativism. Certainly the missiologist strikes a note of 
fear in some when suggesting that the ways other people read the Bible 
could not only be acceptable as a valuable way o f understanding the 
scriptutes in the particular context, but might even provide insights for 
reinterpreting scripture in our own context. When we look for the ways 
that God has been speaking to a people through their own prophets, myths,. 
tex ts, through their own constructed webs of significance, and then 
reflexively ask the question, "what can we learn from them?" we might be 
accused of moving toward something often identified as relativism. 
At this point I might diverge from a more standard "Evangelical" 
approach and suggest that the fear and dread of relativism may actually do 
us more harm than the fictive images we have of relativists. I find 
anthropologist Clifford Geertz instructive when he states "relativism. 
serves these days largely as a specter to scare us away from certain ways of 
d1inking and toward others."" As Geertz asserts, the anthropological data 
is in: people think differently about the world in different contexts. The 
real debate should not be about holding our ground against relativism, but 
about how we, as believers in o ur Lord and Savior Jesus, should engage 
with people who don't think in our own patterns of understanding. What 
we fear in relativism is that it will lead to belief in nothing and ultimately, 
nihilism. Geertz ques tions whedler relativism has actually led to such an 
unbelief, concluding: 
There may be some genuine nihilists out there, along Rodeo 
Drive or around Times Square, but I doubt ve ry many have 
become such as a result of an excessive sensitivity to the claims 
of o ilier cultures; and at least most of the people I meet, 
read, and read about, and indeed I myse lf, are all too 
committed to something or other, usually parochial. ('O 
Let me be clear on this point: I am not a proponent of relativism, but 
likewise, I do not want to be a proponent of the fear of relativism. What 
the relativists fear is an provincialism iliat asserts 
everything "other" as wrong and to be avoided. What the 
fear is a relativist universalism thar asserts the meaninglessness of all morali ty 
and any sense of universal Trud1. As missiologists, we are called to participate 
in the universal misJio Dei in every particular context and we are called to 
carry th e particular message of Jesus, ilie Good News as something that is 
universally translatable in every context. From a missiological perspective, I 
am soundly against closing our minds to the possibility d,at God could speak 
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to people, especially followers of Jesus, outside of our own frameworks. I am 
against the ethnocentric thinking still so prevalent in our 
communities and churches that say "we are the completed picture of what 
God has desired us to be and everyone else is not quite there yet." 
After challenging these two obstacles of eclectic diversity and the fear 
of relativism, we can begin to examine the deep opportunities available in 
sharing and learning from other hermeneutical frameworks of understanding. 
At the root of both these ways of thinking is an ethnocentricity that sl:l:ks to 
protect our own identity and way of thinking at all costs. Hopefully recot,mition 
of these two obstacles can belp us move toward the wonderfu l opportunities 
available in intercontextual hermeneutics. 
Opportunity for the Ontic Expansion of God 
In spite of eclectic diversity and the fear of relativism, the hope for 
uni ty and trans formative intercontextual dialogue remains. It is becoming 
more apparent, even among mainstream Evange li cals such as Timothy 
Tennent, that: 
the Majority World church may play a crucial role, no t only in 
revitali zing the life o f Western Christianity, but in actually 
contributing positively and maturely to our own lwesternJ 
theological reflection. The day of regarding the theological 
reflec tions o f the Majority World church as something exo ti c 
or anci llary, or as the objec t of study only for a missionary or 
area specialist, is now over(" 
Whether or not the days o f the western church viewing lvfajority World 
theology as exotic or eclectic are tru ly finished remains to be seen. Yet, 
there is a missiologically exciting, mounting understanding of the need to 
relate with and learn from the "other," especially when the other is 
identified as a follower of Jesus. 
Tennent's text, Theology in tbe Context of World Cbl1:clianity, has already 
opened the eyes of numerou s studen ts in the \'V"es t to the possibili ties for 
learning from our brothers and sisters in Christ around the world. Whi le 
Christians have studied western theological thought around the world for 
centuries, Tennent's premi se is that " the theo logical re fl ec tions of the 
Majority World church need to be heard as a part of tbe normal course of 
theological study in the West."" What Tennent suggests is not a surface 
level eclectic diversity for theological studies. Instead , it is a suggestion that 
the sharing of Christian theology from different contexts wi ll both " lead us 
to a deeper understanding of the depositum fidei, that ancient apostolic fa ith 
that form s our confession" and " help uS recognize some of our own, less 
obvious, heresies and blind spotS.,,'1 Thus, the sharing of theologica l 
reflection from the Majority World provides opportunity for the Church in 
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the West to re-focus on the core of our faith and to help us evaluate or own 
theological deficiencies and errors through an outside perspective. In tbis 
paper I am seeking to extend Tennent's premise of the benefits for the 
sharing of theological reflections to also include the benefi ts of sharing 
particular hermeneutical processes from around the world. 
In mucb the same way tba t Bevans states, "only as the church enters into 
se rious dialogue with every culture can it be a witness to the 'Pleroma' that 
is Jesus Christ,"'" Tennent, in hi s clupter on African Christology, suggests 
that as the Good N ews of Jesus has been translated into a multitude of 
particular realities, "we gain more and more insights into the beauty and 
reality of Jesus Christ;" a phenomenon described by Tennent as the "ontic 
expansion of God ill Jesus Christ."" Tennent clearly states that this ontic 
expansion does not change the ontological nature of either God or Christ, 
but instead refers to "how Our own understanding and insight into the full 
nature and work of God in and through Jesus Christ is continually expanding 
as more and more people groups come to the feet of Jesus.""(' 
As I seek to build on Tennent's theory" as it relates not only to theological 
reflection from the Majority World, but also to hermeneutical frameworks 
that could provide insight to our own western exegetical interpretive blind-
spots, the concept of the "ontic expansion of God in Christ" is a fo remost 
explanation for why we should explore and listen to disparate hermeneutical 
frameworks. T h e recogni tion o f a Spirit-filled Turkana extispicic 
hermeneutical framework that recognizes Jesus Christ as Lord can expand 
our understanding of the Scriptures and our God who communicates 
th tough the Scriptures and our participation in mi.rsio Dei. It is not the 
recognition of another truth or a new truth, but an on tic expansion, an 
opening up of our limi ted vision and perspective to the Truth. 
In addition to the ontic expansion of God through the interpretive 
in sights of an extispicic Turkana hermeneutic, we would also have the 
opportunity to grow in our understandjng of the ways critical biblical 
interpre tation could be connected to existential communi ty li fe. That is, we 
could learn not just from particular interpretations that mayor may not 
communicate in our context, but from the nature of the hermeneutical 
process itself. While western hermeneutical methods tend to focus on the 
individual seeking meaning and interpretation in the text through private 
consultations with their biblical studies ancestors, majority world 
hermeneutical processes, like the extispicic Turkana hermeneutic seek to 
confirm and contest biblical interpretation in everyday life. Both processes 
have their own strengths and weaknesses that could be revealed through 
shared practice of disparate hermeneutical processes. 
This paper does not seek to evaluate one hermeneutical process as more 
or less valid than another. Instead, it proposes that the opportunities for 
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reflection on our own practices, for deeper understanding of God through 
Jesus Christ, for further insight into the meaning of the scriptures, should 
be enough for us to desire to learn more about and even attempt to interpret 
the Scriptures through other valid, critical hermeneutical frameworks. No 
bold claims are made here that intercontextual hermeneutics could , or even 
should, be applied for the purpose of seeking or constructing a unified Global 
critical hermeneutic for understanding scripture in all times and places, or 
that an international hermeneutical community could exist outside of theorv. (" 
My objectives are much less grand in scope yet deeper in meaning. 
Locations for Engagement of Intercontextual Hermeneutics 
If the varied hermeneutical frameworks of Christians in particular 
contexts around the world o ffer us such wonderful opportunities, or 
blessings, what are some ways we can practically engage these other Chri stian 
inte rpretive frameworks in the context of the North l\merican Church) I 
offer three bas ic suggestions for the location of this practical engagement 
of intercontextual hermeneutics: T heological institutions, the missionary 
in the church, and diaspora communities. 
Theological institutions in the West often host and train North American 
and Majority World Chtistians together. T here are many opportunities for 
the engagement of intercontextual hermeneutics, but as I have learned from 
fel low students from around the world, there is also a propensity toward 
eclectic diversity in any institution. Asking an international 
student to read the scripture passage or to pray in their own language in 
chapel for the purpose of recognizing the diversity of the community is 
eclec tic, not necessari ly wrong, but often Authentjc engagement 
o f imercontex tual hermeneutics can occur in biblical studies courses where 
professors of western exegetical, or inductive, hermeneutics intentionally 
invite Majority World Christians to participa te by leading the class in 
alternative hermeneutics. T his might not be able to happen in an hour and 
fi fteen minutes inside a classroom; we will need to be more creative. 
Students in seminary preparing for mini stry should take advantage of 
the opportunities to bui ld relationships with people from other contex ts. 
Visioning processes should certainly consider the ideas o f sending students 
to study in other contexts, hosting students from other con texts, hiring and 
hosting professors from other contexts and sending away our North 
Amcrican professors, temporarily, to tcach and learn in other contexts. 
l\{iss ionaries are also ideal intercontextual hermeneutic bridges. Tn the 
past, the missionary was seen as the bearer of a message that moved in one 
direction, from tbe sending context to a particular group o f people. Today 
we recognize the multiple roles and directions o f th e missionar y, as one 
who both gives and receives, not only "on the field " but also in their home 
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context.") Missionaries should be more explicitly recognized in our churches 
as bearers of the message of Christ to the other and back again to the 
sending community. In this way, missionaries would not merely inform and 
report stories to North American congregations in eclectic superficial ways, 
but could suggest and lead in the practice of re-reading and interpreting 
scripture through alternative hermeneutical processes learned and practiced 
in the Majority World. In an increasingly complex world in which Christians 
in North America will ever more frequently interact will people who have 
different fram eworks of understanding, "this is the point in which the 
experience of the foreign missionary has something to contribute."'" 
As Rynkiewich's description of the current globalized situation noted at 
the beginning of this paper, there are multiple "complex social settings" 
where people now regularly interact with "migrants, refugees, transnationals, 
and diasporas."71 It is in these diaspora communities that the Nortl1 American 
church could participate in intercontextual hermeneutics. This is a more 
difficult location for the church to engage scripture through alternative 
hermeneutical processes, as there are multiple hindrances to building 
relationships including linguistic barriers, socio-economic barriers, and 
power-structure barriers. Yet, if we are convinced of the blessings that 
would arise out of engagement in intercontextual hermeneutics and our 
participation in missio Dei, these are barriers that we should be willing to 
break through. The present reality in most North American communities is 
that diaspora communities, even Christian diaspora communities, are nearby. 
Conclusion 
This paper initially demonstrated tlut missiology bas used and interpreted 
the Bible in various ways, shifting from use of various biblical texts for 
validation of mission efforts and missions to eventually, through the second 
half of the twentieth century, interpreting all of scripture through a missional 
hermeneutic that views missio Dei as a metanarrative. Through translation 
and contextualization we have come to understand the translatability of 
both the message of Jesus and the text of the Bible. 
Translation of the text in the form of a book presents interpretive 
challenges that reveal the presence of different frameworks of interpretation 
and learning. When these different frameworks are observed, especially in 
their connection with biblical hermeneutics, it may be possible to recognize 
contextual hermeneutical processes as both critical and valid, as is the case 
with an extispicic Turkana Christian hermeneutic. F urthermore, standard 
western exegetical methods are no longer evaluated as having universal 
priority over other hermeneutical processes. Missiological opportunities 
now exist in the possibility of intercontextual sharing of hermeneutical 
processes for "reading," "exegeting," and "extispicating" the Bible together. 
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Just as Turkana Christian interpretations of scripture would benefit from 
engagement in a more hi storical-critical approach, North American 
Christians would benefit from a more communal extispicic approach, wirh 
the possibility of ontic expansion of God as revealed through the scriptures. 
The conclusion of thi s paper is provisional. Much more research into 
the mu ltitude of Spirit-led hermeneutical approaches to th e Bible of 
Christians around the world would need to be completed before a more 
general "hear), could be proposed. For miss io logists, this paper is nor a 
license to ignore traditional western b iblical scholarship for the sake of 
trans latabi lity and mission. Likewise, far biblical scholars rhis paper is not a 
rebuke for pouring yourselves into the minutiae of exegetical studies. I'or all 
of us, thi s paper is a call ro recognize the positive opporrunities God is offering 
us for both mission and the message in our increasingly decentered world. 
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